The category 'Indigenous Religions' has become widely accepted within university departments of religious studies as the preferred nomenclature to designate what Graham Harvey (2013a: 19) calls 'the majority of the world's religions,' perhaps not in terms of the number of adherents, but as a persistent force, either directly or indirectly, in the majority of societies around the world. Harvey (2013a: 19) explains that indigenous religions 'present an elaborate and wonderful array of different ways of being human, doing ritual, inculcating ideas, dwelling in the world, imagining the cosmos and so on.' If one pushes Harvey's claims very far, it soon becomes apparent that what he means by indigenous religions needs careful consideration if the term is to be useful and not subject to multiple misunderstandings and misinterpretations. It is for this reason that scholars need to be quite precise about how they employ both parts of the classification, 'indigenous' and 'religions. It is necessary to begin by defining what is meant by a religion: for without this, we would run the risk of giving the name to a system of ideas and practices which has nothing at all religious about it, or else of leaving to one side many religious facts, without perceiving their true nature. durkheim 1915: 23 Hervieu-Léger (1999: 77) is aware that many social scientists have avoided all definitions of religion, preferring, as she says, 'to leave the "theorizing" to the philosophers.' Sociologists of religion, in particular, simply studied as religion precisely those activities 'which the society itself designated as "religious" ' (1999: 78) . This position, she argues, can no longer be maintained in light of 'the modern proliferation of belief' (as witnessed by the upsurge of religious activity internationally) and 'the de-regulation of the domain of institutionaliszed religion' (as evidenced by the emphasis on individual choice in the search for private religious or spiritual meaning) (1999: 78) . This does not entail a return to a search for a phenomenological 'essence' of religion, but it is necessary to be equipped with a definition of religion 'which simply allows for the classification of observable phenomena ' (1999: 78) .
It is important to understand in this context that Hervieu-Léger's discussion of the definition of religion was developed in the context of sociological theories of secularisation, particularly in light of the argument that was maintained well into the 1960s that religion had entered into the last phases of an inevitable decline as society had come increasingly under the sway of scientific rationalism. Jeffrey Hadden (1987: 588) calls this a forecast 'anchored in a broad sweeping theory of secularization, which, in turn, is nested in an even broader theory of modernization.' He adds: 'Secularization … is … properly described as
